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Editorial
« Grassroots Women Arise »
The phrase "Grassroots Women Arise" is the theme of a six day
international workshop held at the Development Education Centre
(DEC) Enugu, Nigeria, 25th April to 1st May 1996. In that
workshop issue papers were presented on the marginalization of
women and the channels for women empowerment through self­
help development projects. Two of those papers are incorporated
into this issue of our Bulletin Barrister S.A Akpala who is the
founder and president of the Society for the Welfare of Women
Prisoners addressed the issue of the denial of human rights to
women in the continued practice of certain customary laws in the
contemporary Nigerian society. Widowhood and the law of
inheritance as practised among the Igbo are examples of such
obnoxious customs. Radical reforms are called for to change such
laws. The Yoruba are giving leadership in this regard Olagoke
took a critical look at women ;response to economic reform
policies in Africa and the continuing poverty which bedevils the
rural areas of the continent. His argument is that while the
programmes ofeconomic reform may be good, they are vitiated by
poor policy-implementation. In many cases women have
responded creatively to rural poverty despite the poor policy
implementation of laudable economic reform programmes. He
pointed out DEC as an example of such a creative response to rural
poverty.
In addition to issue papers from the conference on Grassroots
Women Arise, we solicited articles on the impact of the two
dominant religions, Islam and Christianity, on the rights of women
in society. Protus Kemdirim and Nubia Kai noted the astonishing
degree of freedom and creativity enjoyed by African Muslim
women during the period of the Moorish (Islamic) empire. This
contrasts sharply with the SUbjugation of women ·in the present day
practice of Islam. In his exegetical analysis fIf some New
Testament "House-Codes", Amadi-Azuogu argues that Paul was
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not responsible for the anti-feminism that one nuds in the Pastoral
Letters like First and Second Timothy. These letters do not come
from Paul but from one who wanted to claim Pauline authority for
the maintenance of order in the family. And in another paper,
Olagunji points out how Jesus in his life and ministry did not
conform to laid down Jewish social practices. Such non-conformist
attitude is verified in Jesus' relationship to women, Olagunji draws
interesting implications of the Jesus way for the contemporary
Nigerian society.
The purpose of this issue ofour Bulletin is to project the vision of
the Development Education Centre (DEC) which is principally
geared towards enabling women suffering form poverty and
marginalization to work towards achieving self-reliance. The
majority of African women are still struggling to be recognised as
persons with equal rights and opportunities as their male
counterparts. The focus of DEC, as a Non-Governmental
Organisation, is the rural poor. DEC bas the ambitious. programme
ofdesigning an institutional frame-work to bring the rural poor and
the marginalized women within a viable development network.
This fact is brought out clearly by Cecilia Asogwa, director of
DEC, in her opening address during the Conference on "Grassroots,
Women Arise». She declared "if financial resources can be made
available to women. suffering poverty, at terms and conditions
which are appropriate and reasonable, these millions of small
people with their millions of small pursuits can add up to create
the biggest development wonder".
The "development wonder'; is the dream of DEC. The empbasis
of DEC after over ten years of learning experience is self-help for
the rural poor and functional education; To benefit from DEC
schemes, IlJI1IJ women of any particular village following the
programme must form themselves into a group of notmore than
forty and not less than twenty persons. Participation and
_ of each person and each group in DEC"s programmes
are imperatiVe. Consequently, in order to strengthen the structures
oftbis.movement, DEC insists that credit would only be supplied
to me!Qbers of groups Which had met regularly for at least one
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year, had demonstrated a capacity to save, and had' engaged in
some form of collective activity. "A further requirement, according
to Asogwa, "was that no individuals would be eligible for loans
who had not first completed a functional education course - hence
our strategy of training and sponsoring functional literacy workers
and village health workers in all villages where DEC is working
with women in their self-help groups".
DEC is currently working in two hundred villages in the five
Igbo-speaking states East of the Niger - Abia, Anambra, Ebonyi,
Enugu and Imo. There are three hundred functional women self­
help groups with more than twelve thousand women participating.
This experience in women empowerment and liberation at the
grassroots level is exhilarating. Freedom is never given on a platter
of gold; consequently, DEC provides the opportunity for women to
be fully involved in a carefully designed programme of action in
order to achieve liberation. In addition, since DEC has made an
option for the rural poor, the mobilisation of these rural women
(who normally survive through- farm work) to overcome poverty
and distress is rooted in programmes which lay the foundations for
institutional reform. Only when these women receive functional
education may they realistically embark on small-scale business,
and be aware that their rights are infringed upon. DEC is an
example of how the rural poor through participation help to devise
concrete strategies of achieving self-reliance. This programme
which has been implemented in communities East of the Niger
should be extended to other parts ofNigeria.
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Human Rights Education, Customary Laws and the




, The issue of human rights came into great focus at the end of the
second world war in 1945. At that time, the United Nations
Organisation (UNO) emerged' for the 'purposes of promoting peace
and security in the world so as to guard against future perpetration of
atrccities on individuals, groups and nations as was evidenced during
the two world wars.
.
The charter which established the UNO in 1945 is replete with
hmnan rights provisions. In the preamble to the Charter, the UNO,
"reaffirms faith in fundamental human rights, in the dignity and worth
ofhuman person, in the equality of the rights ofmen and women.... ft.
In 1948, the 'UNO took another major step in the area of protection
and promotion of hmnan rights by adopting in its General Assembly
the Universal Declaration of Human Rights which enumerated in
fuller form the human rights already mentioned in the 1945 UN
Charter�
,
The above is not to say that human rights are issues of the post'
world war period The Magna Carta of 1215 embodies the' greatest
principles of human rights for the protection of the citizens of
England who had before �n struggled to have their rights respected
and recognised against the arbitrary rule ofkings and-the ruling class.
Thus Chapter 39 of the Magna Carla states that, "No free man shall
be taken, outlawed, banished or in any way destroyed, nor will we
proceed against or prosecute him except by the lawful judgement of
the peers and by the law of the land." The American Declaration of
Independence of 1776 vividly portrayed the wishes of the American
people to the protection of their fundamental human rights. The
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preamble to the Declaration states that, "We hold these truths to be
self-evident, that alJ men are created equal, that they are endowed by
their Creator with certain inalienable rights, that among these are
rights to life, liberty and the pursuit of happiness." Similarly the
French Declaration of the Rights of Man embodies a list of the
fundamental rights for the protection of the people against the
injustices and cruelties of the government and individuals. On the
African scene, the Organisation of African Unity (OAU) in 1981
adopted the African Charter on Human and People's Rights for
similar purposes.
Fundamental Rights ofWomen
As people continued to struggle for the enjoyment of their
fundamental human rights, it became quite obvious that women were
being more and more oppressed and marginalised. This situation
again engaged the attention ofthe United Nations which intervened to
see that these rights which are bestowed by God on everyone are
enjoyed by bothmen and women.
The UN intervention and efforts .culminated in the adoption by the
UN General Assembly in 1979 of the Convention on the Elimination
ofAllforms ofDiscriminatton Against Women (CEDAW}
The Convention came into force in September 1981. This
convention has so far been described as the key international human
rights instrument on combating the legal, social and other forms of
discrimination and subordination ofwomen. 1
Today the countries of the world which form the United Nations,
including Nigeria are giving recognition. to human rights by the
incorporation of human rights principles into their respective
constitutions. Chapter (IV) of the Nigerian Constitution, 1979
contains a list of such fundamental rights ofNigerian citizens. These
include the right to life; to dignity ofhuman person; to fair beming; to
private and family life; to freedom of thought, conscience and
religion; to peaceful assembly and association; to freedom from
discrimination and to own and dispose ofproperty.
I
6 S.A. Akpala BETH 8: 1, 1996
What are Human Rights
The World Conference on Human Rights which was held in Vienna
in 1993 came up with a definition of human rights as those "rights
which every human being is entitled to enjoy and to have protected. ,,2
Again human rights were defined as "natural and imprescriptible
rights to life, liberty and pursuit ofhappiness.3"
Lastly they have been defined as "such rights which attach to one by
the mere fact of one being born as a human being." They are said to
be anterior to all laws and are automatic. They are inalienable,
universal, immutable. and unchangeable." The above definitions
clearly show that human rights are the rights of everyone which must
be enjoyed equally by both men and women as creatures of God who
bestowed these rights on them. Another key point from the definitions
is that no one, not even the govemment has the right to deprive
anyone of these righis. The individual stands to have his/her
fundamental rights protected by the state's machinery properly put in
place for that purpose.
Although the above definitions were silent on the exceptions for
infringing the human rights of the citizens, it is pertinent to mention
that most modem constitutions always provide exceptions where
individuals can be deprived of their basic human rights. These are
situations where the law has prescribed a penalty for certain offences
like murder in which the offender can be deprived of hislher life; or
stealing in which the offender can be denied hislher liberty by
imprisonment etc.: Therefore, in the absence of commission of
crimes, men and women must remain free and may equally enjoy
their fundamental human rights.
Customary Laws Affecting Women's Basic Rights
Customary law refers to the native law and customs of the people.
The Nigerian society is heterogeneous in that it has varied traditions
and customs as it has various tribes and ethnic groups. Our discourse
on the customary law affecting women's basic rights win centre on
the two broad areas of customary law marriage, and customary law of
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inheritance. This is because some of the worst violations of women's
basic human rights have occurred and have been occurring under
these two areas.
Customary Marriage
Customary marriage comprises of marriages under the customary
law and Islamic law. Unlike a statutory marriage which is
monogamous the man under customary marriage may marry another
wife or other wives while the first marriage lasts. Another customary
marriage recognised under the customary law, especially in the
Southern part of Nigerian is what Meek5 described as woman-to­
woman marriage in which a childless wife tries to fulfil her supreme
role of motherhood by paying for a new wife for her husband who
should bear children on her behalf for her husband
Customary or Islamic marriage is in many ways disadvantageous to
women towards the enjoyment of their fundamental human rights.
The Consent of a girl to a marriage under the two respective
customary laws is usually not considered important. This is why there
are so many child-marriages today in Nigeria by which parents give
out their daughters of tender ages of 15 years or below to men of their
grandfathers' age. By so doing, the fundamental rights of the girls to
human dignity are grossly violated Alongside the issue of lack. of
consent is the custom of Bride Price which is recognised under the
customary law marriage as a necessary step towards the
solemnisation ofcustomary law marriage. Placing a price on a wife as
if she were an ordinary object ofproperty is derogatory ofwoman as a
human being and therefore infringes on her basic rights of liberty.
An extension of this feature of customary marriage is the issue of
widowhood rites and inheritance as they obtain among the Igbo. On
the death of a husband, his wife is considered as part of his property
and can be inherited by the deceased husband's brother or son
alongside his property. This is known as widowhood inheritance.
Again because the woman is seen as having been paid for as any other
item of property, her status in the family is very low and she enjoys
little or no respect. The blood chilling treatment of widows
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(widowhood rites) are common among southern Nigerian families. So
many widows were known to have been forced to sleep on bare floors
for a defmite number of days following the death of their husbands.
Their hair was forcefully scraped with broken bottles by the daughters
of the extended family (Umuada). They were forced to drink the
water used in washing the corpse of the dead, husbands. They were
isolated in huts and made to visit far-away streams at midnight to
weep and sing the praises of the dead husbands. These atrocities
deriving from customary marriages violate the widows right to life,
human dignity and freedom. Since men are not made to undergo
these obnoxious rites, these treatments are also discriminatory and
contrary to the principle of equality of rights for all citizens
irrespective of sex.
6
They are dehumanising and tend to reduce
women to the level ofanimals.
Violence against women in the family is often associated with the
issue of bride price. A man who has paid money to marry his wife
may demand absolute obedience to whatever he orders the wife to do.
The failure to comply may earn the wife merciless beating from the
husband as lessons on how to be a good wife. The belief that girls can
easily be disposed of to another family while boys should be equipped
to be successful to perpetuate the family lineage has contributed to
denying girls equal access to education and vocational training with
boys.
We cannot talk about customary marriage without discussing
divorce under customary law. Divorce under customary law takes
various forms depending on the customs of the parties to the
marriage. The general pattern is for the husband to order the wife out
of the matrimonial home and inform the in-laws of his intention to
end the marriage. A customary marriage may be dissolved by a
customary court on application by either party to the marriage. A wife
may also decide to leave the husband and return to her people. In
each case the bride price is returned to the husband who has the right
of custody of the children on the dissolution of the marriage. The
exception is where the children are too young to be separated from
the mother.
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Divorce under Islamic marriage is said to be less cumbersome
because it can be done by a husband simply by pronouncing talae
(divorce) three times after which the marriage is .irrevocably
dissolved. The husband reserves the right to unilaterally divorce his
wife any time without giving any reason On dissolution of the




Inheritance rights under customary law are highly discriminatory to
women in Nigeria These rights differ from one locality to another.
In IgOO society, for example, a woman is not entitled to any
allocation of family land, neither is she allowed to farm on it or live
on it for a period of her life. Inheritance of immovable property such
as land or house is by the sons of the family. Where the head of the
family is not survived by sons, the daughters have no right to inherit
his compound or any of his lands or houses. Such property is
inherited by the brother or uncle of the deceased. This is also said to
be the situation among some States in the northern part of the countty
which practice patrilineal system of inheritance by which interest in
land passes through the father's line. It is said that even where a
woman has purchased land or house with hermoney, she has no right
to dispose of the land without the consent of her husband. On her
death, such property is inherited by her husband.
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Inheritance under Islamic law is said to be based on the principle
that the property of the deceased should be used primarily for the
support ofpersons who were entitled to be supported by the deceased
in his lifetime, and who would greatly suffer at his death. Even the
widows and the daughters are guaranteed shares in the property of
their deceased husband/fathers. The discriminatory aspects of Islamic
law of inheritance occur where the widow inherits one quarter of the
estate ofher deceased husband whereas the widower takes halfof the
net estate of a deceased wife. In like manner, a daughter acquires half
ofwhat a son gets oftheir deceased father's property."
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It is gratifying that women's rights have been recognised and
accepted. in the Western part of this country. Under the developed
Yoruba customary law of inheritance, both male and female children
Inherit their parents real property equally. This situation received
judicial acceptance in the celebrated case of Dawodu and Others V
Danmole and Others (1962) IWLR p.IO, where the court held that in
cases where the parties are Yoruba, the eldest son is not entitled to a
greater share of a deceased father's property than the other children
and that all the children are entitled equally irrespective of sex. The
position of women under the Yoruba customary law of inheritance
gives hope to Nigerian females that their continued efforts may one
day bring the much needed equality of rights between men and
women not only in the area of property inheritance but in other
aspects of fundamental human rights like equal rights in employment,
etc.
Level ofHuman Rights Education Among Women
We will like to preface this part of the paper with what Eleanor
Roosevelt of United States of America asked of human rights
education/awareness. She asked,
"Where, after all do universal human rights begin? In small places
close to home, so close and so small that they cannot be seen on
any map of the world.... such are the places where every man,
woman and child seeks equal justice, equal opportunity, equal
dignity without discrimination. Unless these rights have meaning
there, they have little meaning anywhere. "
Some appreciable efforts have been made to educate Nigerian
women of their fundamental human rights. The first was the United
Nations declaration of 1975 as the International Women's Year,
which was devoted to the promotion of equality of rights between
men and women. Then followed the United Nations Decade for
Women, 1976-1985. Nigeria was very active in the programmes of
the International Year and the Decade by organising
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SeminarsIWorkshops around the set objectives of equality,
development and peace. The 1985 World Conference in Nairobi,
Kenya was to mark the end of the Decade and to assess the progress
made so far. The Conference adopted a document known as the
Nairobi Forward Looking Strategies (NFLS) by which the goals of
the Decade for women would be actualised by member nations to the
conference. Nigeria was also fully involved in NFLS.
The question then arises as to what Nigerian women have done at
the local levels to transmit the ideas and information gained at the
international forum for the benefit of Nigerian women. Women
organisations have sprung up in Nigeria following the outcome of the
public awareness created around the international conferences. The
aims and objectives of these local organisations are similar i.e. to
work for the enhancement ofthe position ofwomen in the society.
While a few of these organisations have made inroads into the rural
areas where the majority of the poor women who are the victims of
the obnoxious customary law practices live, others have concentrated
their activities in the urban areas among the elitist women groups who
are less concerned with the needs of their less privileged counterparts.
The Development Education Centre. (DEC) Enugu; the Legal
Research and Resources Centre, Lagos; Society for the Welfare of
Women Prisoners (SWEWP), Enugu; Medical Women Association
and Federation ofFemale Lawyers (branches); have been doing their
best to reach out to the rural women by organising human rights
seminarslworkshops around such women. The efforts are still not
adequate looking at the spread. and size of Nigeria. This is why the
majority of Nigerian women still live in ignorance of their basic
human rights. To this end, human rights education among Nigerian
women is still very low and must be stepped up. It is only when
women know of their basic rights that they can begin to assert such
rights, thereby improving their position in the society.
The Position ofWomen in the Contemporary Nigerian Society
One of the common expressions we hear today is. that ''Nigerian
women have come of age." One wonders how true this statement is.
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ln order to admit the truth or otherwise of the statement, let us briefly
state what the position of Nigerian Women had been in the past and
what it is today.
Nigerian women in the past were confined to the home and their
duties centred around the kitchen. They lacked education and
therefore could not engage in paid employment. They were therefore
socially and economically powerless. Traditions and customs
weighed down on them to the extent that it was regarded as taboo for
women to be seen outside the home during certain hours. Hence they
were denied jobs which required night work. Women were seen as
created only to serve and never to be served. They were not part of
decision making and could not challenge policies, even where such
policies were adverse to their being.
Today, the position-of women in Nigeria has appreciably improved.
Many Nigerian families now send their daughters to school. There are
female professionals in such areas as Medicine, Law, Engineering,
Accountancy, Architecture, to name but a few. There are women
ministers, ambassadors,· professors, company executives etc. This
positive change on the position ofwomen did not come on a platter of
. gold. Nigerian women human rights activists and social reformers
have for may years struggled to drum it into the Bars of the
government that women's equal rights with men. must be recognised
and respected.
The appreciable level of women education has also reduced the
extent ofpractices ofoppressive traditional customs which in the past
impeded women development. Awareness is being created through
public ral1ies of women's equal right to participate in politics. This
has also resulted to the enhanced position ofNigerian women.
However, the picture painted above of the position of the present
day Nigerian women relate to only an insignificant number. The
majority of Nigerian women, especially those who live in the rural
areas are very much ignorant of their fundamental human rights.
Women should therefore not relent in their efforts to further improve
the lot of their fellow women.
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Conclusion and Recommendation
We have traced the evolution of fundamental human rights, defined
the meaning of such rights and then linked them to the practice of
customary laws as these relate Nigerian women. This is purposely
done in order to help women involved in human rights advocacy to
have clear understanding ofthe subject.
Human rights education is the first step towards wiping out
prejudices against women. Such education programme must not be
targeted at women only but also at the community in general so tbat
men who make and uphold oppressive customs and. traditions may be
addressed to reverse such customs and traditions which impede
development of women and the girl-child Human Rights advocacy
and dissemination of information on the provisions of CEDAW and
NFLS can go a long way in actualising the principles of equality of
rights between men and women.
On the issue of bride price, we recommend total abolition of bride
price. The argument by some women that non-payment ofbride price
would reduce their husbands respect for them is fallacious. The
adverse effects of bride price on women far outweigh whatever
advantages it may have. On the issue of inheritance, we recommend a
system whereby daughters and sons have equal shares in the property
of their deceased parents; and the widows, including childless ones,
have shares in their deceased husbands' property.
Non Governmental Organisations (NGOs) have major roles to play
in human rights education We have already mentioned the NGOs
which are directly involved in human rights education. It is the place
of these organisations to challenge all women to the problem. NGOs
should arouse the interest of women, farmers, traders and even
ordinary housewives to work as human rights advocates in their
Church, town/village meetings, etc. Most importantly," it is the
function of NGOs to bring pressure on the government to legislate
against the customs and traditions that grossly violate women's
enjoyment oftheir fundamental human rights.
This will enable the victims of human rights violation to seek legal
redress in a court of law. Government establishment of MinistJy of
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Women Affairs is commendable but it is the women themselves who
will work hard for the attainment ofwomen development through the
Ministry. Lastly, NGOs should have the courage to openly challenge
the violation of human rights, and even bring action to enforce such
rights for and on behalf of poor women whose fundamental human
rights have been violated or about to be trampled upon
I Shadrack B. O. Gutto, Human and Peoples Rights for the Oppressed, Sweden:
Lund University Press, 1993, p. 174_
2 Richard Reach, (ed), Human Rights - the New Consensus, London: Regency Press,
Ltd, 1994, p. 11.
3 G. 'EzeJiofor,
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Rural Poverty and Women's Response to




The link between rural poverty and economic policies in Africa
appears obvious. This is in view of the fact that, the performance of
the informal (rural) economies, is to a large extent influenced,
directly or otherwise by the macro-economic policy environment.
Policies on farm produce ana energy (fuel) prices, as well as the
currency exchange rates provide quick examples of how economic
policies can affect rural poverty, especially among women The
vicious cycle of poverty is a well-known concept which appears
relevant in this regard.
While it may be true that the African policy environment is not at its
best, there is evidence to show that, not all the economic policies are
inhibitory to the participation of women in the process of rural
poverty alleviation. In this connection, it may be relevant to state
here, as has been done by most writers, that the problem with most
economic policies in Africa, has been that of poor implementation;
occasioned by a continual interaction of various socio-political and
other factors. This reality illuminates the complexity of the task
involved in dealing with rural poverty from the economic policy
angle.
A concise review of women's efforts to contain and reduce rural
poverty on the African continent, within a largely poor-policy­
implementation environment is the focus ofthis paper.
The discussion will begin with a contextual definition of poverty,
followed by an examination of some relevant economic policies. It
will conclude with a brief presentation of women's response to these
policies in their (women's) effort to alleviate the rural poverty level
within the African continent.
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What is Rural Poverty
Against the background of poverty being generally considered in
relative terms, this paper will limit itself, first, to that definition which
describes poverty as the inability of individuals or groups ofpeople to
provide for themselves and their immediate dependants such basic
necessities as food, clothing and shelter within their own geographical
and/or social environments.
Further, the (rural) poor will include those who are compelled to
consume but are unable to "replace" their natural resources in an
effort to provide the highlighted basic needs. Broadly speaking and
for the purpose of this discussion, such natural resources will include
soil, water and forest resources.
Some Economic Policies in Africa
According to a report to the Development Fund for Africa (USAID
1993):
The economic crisis of the formal economy (in
Africa) forced governments to tum to the International
Monetary Fund (IMF) and donors for special financial
assistance. That assistance which came tied to policy
conditions was packaged in Structural Adjustment
Programmes (SAP). As a result, the rapid decline of
the formal economy was arrested and reversed.
(Similarly)" the impact of the economic reform on the informal
economy was substantial. .. particularly in rural infrastructure... while
the balance ef payments support meant that items such as soap,
clothes, tools and matches could be bought rather cheaply.
(However).... the economic andpolitical changes that have occurred
in Africa are .fragile. Many serious (macro) economic problems
remain. "
Most African countries are still grappling with the serious economic
problems that have resulted from policies emanating from the
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adoption of SAP; although, as is already clearly stated in the quoted
reference, SAP was not a completely "no-gain" intervention. It
recorded some successes especially at the initial stages of
implementation in some African countries.
The cases of Solomon Bukededo, a fanner in Central Uganda and
Roster Chindindindi, another farmer in Zambia, according to a recent
report (African Farmer, 1995), present some clear illustrations of the
foregoing USAID report. Both farmers were encouraged to obtain
loans on relatively easy term for agricultural production. But by the
time Chindindindi's crop was ready for sale, an economic reform
programme bad made it cheaper to import from South Africa than to
buy from local sources, thereby leaving him with severe marketing
problems.
In the case of Bukedeko, the phenomenal increase in the interest
rate charged by the State-owned bank from 25 percent a year when he
borrowed to 50 percent five years later made it impossible for him to
pay back the loan. There are many rural dwellers in Africa whose
experiences are similar to Chindindindi's and Bukedeko's.
Another 'SAP-induced' economic policy that appears to have
heightened rural poverty level in Africa was the progressive
devaluation of the local currency. In global economic terms, this
intervention appeared justifiable; as most of the currencies were
overvalued. However, the lack of appropriate control mechanisms
dealt devastating blows to most rural economies.
In may African countries, 'unfocused' currency devaluation resulted
in sharp increases in the cost of such important items as kerosene,
matches, gasoline, diesel, fertiliser and local transport; which in turn
resulted in adverse effects on the rural economies.
The impact of economic policies on women activities in most rural
communities in Africa goes beyond the experiences of the two men
cited in the earlier part ofthis paper.
For example, according to Mehra (1994):
National development and donor-assisted agricultural and rural
development programs, instead of helping to alleviate rural
women's fanning constraints and enabling them to improve their
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productivity as part ofan overall strategy to raise farm output, have
historically bypassed them. Because governments and donor
agencies assumed that women were household, rather than
economic producers; they either ignored women's roles entirely or
provided them with information and training suitable only for their
household production roles and not their equally important
economic roles.
While the foregoing assertion may not be entirely true in some
African countries, the following example provided by the same
author, appears to illustrate what happens in some cases:
In the more recent literature, Saito and Weidermann (1990),
reported on a village livestock project in Burkina Faso that
failed because information and resources on small animals
were directed at men, even though women were primarily
responsible for small livestock production
The issue ofLand Rights in most African countries is another policy
area that deserves some mention, in view of its strong economic
policy implication. Merba (1994) quoting Panayotou (1993) stated
that:
Lack of proper access to and control over land affects farm
productivity in a number ofways. First, as banks often require
land as collateral for credit, lack of title to land constrains
women's access to loans.
It must be stated at this juncture, that not all economic policies in
Africa are discriminatory or unfavourable to the effective
participation ofwomen in the process ofpoverty alleviation.
The decision by the Federal Government of Nigeria to create a
tninistry to address women affairs specifically, (although may not be
a strictly economic policy) appears to be a good starting point in the
process ofwomen empowerment from the policy dimension
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In addition, a report in the African Farmer (1995), states that
Uganda's President Yoweri Museveni has "gradually and
systematically" removed a number of road blocks that prevented
(rural) women from participating effectively in the process ofnational
and rural development.
Women Response to Economic Policies in Africa
The response of women to economic policies in Africa will be
considered from two perspectives - the role of relevant NGOs on one
hand and the role of the rural women themselves on the other.
In this connection, women response will be discussed under the
following headings: Co-operative Movements; Rural Credit
Programmes; Income Generation; Sustainable Agriculture; Advocacy
role; Women Health.
Co-operative Movements
The activities of the host organisation - DEC - in the process of
economic empowerment of rural women in Nigeria through c0-
operative activities deserves some special focus.
According to Asogwa (1990)
(Through some facilitation 'support from DEC), rural women in
(Eastern) Nigeria are organising themselves into grassroots
level self help project groups to enable them learn from one
another and help one another to get economic power. through
their production.
The above assertion by Asogwa has been confmned by many
national and international rural development workers:' who have
visited several ofDEC projects in Eastern Nigeria.
On a different but relevant note, Iyoha (1991) reported that "In
Niger state (of Nigeria), the women co-operatives are SO materially
strong that men go to them for loans.
"
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Success stories like the above two are now spreading allover the
continent through the efforts of organisations like DEC, Enugu,
Nigeria.
Rural Credit Programmes
The Nigerian Community Development Trust Fund COWAN,
Nigeria, Development Exchange Centre (DEC) Bauchi, Nigeria, the
Institute of Cultural Affairs, MEN� Cairo provide good examples of
organisations, that have embarked on economic empowerment
activities through their rural credit programmes with women groups.
The collaboration, often in the form of revolving loan schemes,
have enabled numerous women groups achieve varying degrees of
economic self-reliance.
Income Generation Activities
The Nigerian Integrated Rural Accelerated Development
Organisation (NIRADO), Lagos, TechnoServe, IRED West Africa,
Lagos, the Food Basket Foundation International (FBFI), Nigeria, the
North-South Consultants Exchange in Cairo as well as the Institute of
Cultural Affairs, Cote d'Ivoire, arejust a few examples ofNGOs that
have focused on income generation among rural groups as a
component of their programme delivery strategy. Some of these
NGOs focus specifically on women groups. And quite happily, the
women are taking up the challenge seriously; with reports of some
remarkable achievements by some of the women groups.
Sustainable Agriculture
Fertilisers, apart from being detrimental to soil productivity on the
long run, have become too expensive in many African countries for
the rural people to afford 'SAVE', a sustainable agricultural
productif)n programme, is the Institute of Cultural Affairs, .. Zambia's
(ICAZ) response to economic policies bordering on fertiliser use.
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'SAVE', in certain cases is focused specifically on women groups in
several villages ofZambia.
The 'Jubraka' in the En Nahud Province of Sudan, is the local
women's strategy to deal with the problems arising from limited
resources for farming in the rural areas. Under a 'Jubraka', the group
of rural women organise themselves into a form of co-operative that
combines market gardening with small ruminant production on small
parcels of land. In some cases a 'Jubraka' also engages in such other
small scale economic activities as handicraft.
Advocacy Role
Women in Nigeria (WIN) is one of the many women advocacy
groups in Africa. Through the activities of these groups, a lot of
fundamental human right issues are addressed to enable women
participate more effectively in the process of rural poverty alleviation.
Women Health
Central to the issue of poverty alleviation is good health. The
Association for Reproductive and Family Health (ARGH) Nigeria,
and the Women's Health Organisation of Nigeria (WHON) are
examples of many organisations across Africa that have focused
mainly on women health. Other organisations such as the Community
Life Project (CLP) Lagos, Nigeria, focus more on such specific areas
like AIDS and related health issues.
The various training programmes of these NC:rOs have improved the
health status ofrural women thereby enabling them (the rural women)
to contribute more positively to the process of rural poverty
alleviation.
Conclusion
The role ofwomen in rural poverty alleviation is too important to be
ignored. This is in view of the fact that women, besides their
household production roles, are engaged in major economic
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production acuvmes in their own right; sometimes with greater
relative involvement than the men.
The present economic policy environment in Africa provides some
conducive atmosphere for women to play their identified roles.
However, available evidence indicates that there is much room for
improvement.
On the other hand, there is sufficient evidence that women have
utilised the available opportunities; although more active
participation by more women appears necessary in this important
component of integrated rural development.
Based on the foregoing, it will appear imperative for African
governments to improve the policy environment to enable women
participate more effectively in poverty alleviation strategies.
The challenge for women, therefore, is for them to (continue to) see
their role in poverty alleviation as indispensable, but at the same time,
complementary to those ofthe men and the governments.
These considerations appear crucial to the issue of rural poverty
alleviation as Africa prepares for the next century.
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The Role of Muslim Women in Moorish Empire
Implications for Women in Islam Today
By
Dr. Protus Kemdirim & Nubia Kai
lntroduct ion
"The results of Mohammed have been greatly underestimated. In
the century after Mohammed's death it wrestled Asia Minor,
Africa, and Spain from Christianity, more than half of the civilised
world, and established a civilisation, the highest in the world
during the Dark Ages. It brought the Arabian race to their highest
development, raised the position of women in the East, though it
retained polygamy, was intensively monotheistic, and until the
Turks gained control, for the most part encouraged progress. "I
The flourishing Moorish Empire of Northwest Africa and Spain,
called the "Empire of the Two Shores"; was a culture in harmony
with Shariah, and on a practical level they. represented an ideal
Muslim society. The artistic excellence, brilliant literary output,
invention.in architecturing of an egalitarian social, political and
economic system, the high respect and position of women, the
revival of mysticism and ancient philosophy were all evidence of
the practical application of Shariah, where both the inner and outer
dimensions of culture are in harmony. This balance or harmony
pervades every facet of culture: the arts, the sciences, education,
social equality, ethics, mythology and ritual.
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The purpose of this paper is to show that as far back as the
Moorish empire, African women enjoyed a freedom and respect
that women now only dream about. As a matter of fact, their
literary output, prominence in sculpture, painting, crafts,
philosophy, theology, medicine, administration, displayed a far
greater freedom, independence, and eminence than other women
of the world at that time. Strictly speaking, no woman in the
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historical period of Aha to Muhammad attained the level of
activity, equanimity and esteem as the African Muslim woman of
the Moorish Empire.
111e Legacy ofMuhammad
To understand fully the reason for the high position and status of
women in the Moorish Empire, it is necessary to go back to the
period Muhammad first received the revelation of the Quran and
made major changes in the decadent social and political systems
that had stagnated Arabia and many other parts of the world. The
Quran as well as the teaching and life-style of Muhammad account
for the progressive development.
In the first place, the Quranic emphasis on Unity, Brotherhood,
liberation from oppression and ignorance, equality, the pursuit of
knowledge and wisdom for both men and women, brought on a
revolution in the treatment and status ofwomen of Saudi Arabia
and the African Muslim world.
Second, Muhammad as the great paragon of the ideal Islamic
personality left a legacy of exemplary activity in his Sunnah (Way
of life). He was a loving husband and father, kind and gentle to his
wives, daughters, friends, and. the women who came to him. He
showed a fatherly affection to all women even those who hated
and abused him.' At home Muhammad assisted his wives with
their household chores - cooking, sewing and cleaning -, and took
a keen interest in their vocations, hobbies, characters and thinking.
Though he contracted marriage with several women later in his
life, he was a devoted monogamist for over a quarter of a century
with his first wife, Khadija.
The prophet, Muhammad, had the utmost love and reverence for
women and has left a plethora of sayings extolling their rights and
virtues. When asked by one of his companions what were the
things he loved most in this world, he replied: "Prayer, women and
perfume.?" He loved women most in this world and consummated
that love in the radical changes he made (0 �tbe status of women,
guaranteeing their divine rights as equal, independently thinking
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human beings and extolling their virtues and their importance to
culture. When Muhammad was asked who was most deserving of
kindness and respect in this life, he replied, "your mother, and then
your father." The mother is to be shown three times more kindness
and respect than the father. They receive as the mother of the
nation. From them culture blooms and finds its sustenance". The
Prophet also used to say: "paradise lies at the foot of the mother".
An even greater value was assigned to the woman of virtue. 'The
world and all things in. it are valuable, but the most valuable thing
in the world is a virtuous woman. ,,5
From all surviving accounts, Muhammad had a spiritually deep
and loving relationship with his wife Khadija, and in no instance
do we find a male dominance of the household in the prophet's
sunnah. Muhammad and the men of the Sahaba were "servants of
their homes," helping the women with household chores, caring for
children, educating their daughters, taking them from the
infanticidal sands to the highest thrones of respect and honours,
and fighting side by side with them in war." Indeed Muhammad's
regard and respect for women is seeri in the famous saying to his
followers:
He is most perfect in Islam whose disposition is




The Moorish model was a fulfilment of the Islamic ideal of
equality for women. Women duri.ng this era held high ranking
positions and professions along with the men. It is interesting to
note that in the great days ofMohammedan Spain, Arabian women
were not confined, as in the East to harems, but appeared freely in
public and took their full share in all the intellectual, literary and
even scientific movements of the day. Women held schools in
some of the principal towns. There were women poets, historians
and philosophers as well as women surgeons and doctors.
8
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Indeed during the Prophet's time women were encouraged to
study, learn and "seek knowledge even if they had to go to China."
Women in Jahalliya (days of ignorance) Arabia, who were owned
like property, now became the rightful heirs of their own property,
and while the man is enjoined to provide for the woman and
children, the woman has right to spend her money as she pleases.
Radical changes were made in the economic system once women
were given control of the nation's surplus wealth. Much of this
wealth was spent for social causes, the building of schools,
mosques, universities, libraries, museums, hospitals, the kinds of
charitable institutions women (given the opportunity) have
supported throughout history. In the same vein, forced marriages,
circumcision, quick divorces, the burial of new-born daughters, the
buying and selling of women were abolished in Islam."
Furthermore, with monotheistic fervour, women were enjoined not
to submit to men but to God alone, for men too can become evil
gods to them. Men and women were therefore awalliya, "guardians
and protecting friends of each other," a yin-yang complement in
thinking, counsel, advice, values and activity.
Muhammad taught women that they were the creators of
civilisation. Thus in their marriage with the cosmogenic roots in
Islam, African Muslim women became an enlightened, liberated
group who made a substantial contribution to the development of
Moorish civilisation. It should be observed that the hard core
patriarchy generally associated with Muslim society was absent
here. Men and women mingled freely in public and private and
extra-marital friendships with members of the opposite sex was
encouraged." Though it was probably not matriarchal society in
the fullest sense, what we find instead is a matriarchal-patriarchal
balance stemming from the idealisation of romantic lives that had
its rebirth and importation to the West from Moorish culture. The
realisation of ideal Jove was a favourite theme of Moorish
novelists, poets, painters, troubadours, and the allegorization of
women as the object of divine union became the most widely used
metaphor in Sufi poetry.'! What we have in the Moorish example
is a revolution in male-female relationship based on an emotional
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and spiritual bonding of mutual love,
.
understanding, and
compassion. These kinds of relationships seem to mitigate either a
patriarchal or matriarchal dominance, for the fact that they have
achieved a union in their own relationship that neutralises duality.
As �etaphysicians say: the energy emitted from the union of
opposites is love. Still there were many features of Moorish culture
that were matriarchal in character and direction. For example, the
prevailing icon and religious sculpture of the Black Madonna and
child, the symbol of the Kaaba and black mother; dynasties with
matrilineal descent; 12 women as pioneers of education, taking part
in every profession, every science, every art; women as great
mystics and healers and arising like an ancient goddess as a
symbol of the Divine Being in popular literature. Though the
female did not dominate the male, neither did she acquiesce to
him.
Matriarchal societies, now buried under the bigoted sands of
prehistory, nevertheless, did exist. Mythologies, ancient legends,
hymns, iconography all attest to the existence of a matriarchal
order that preceded the patriarchal; and one of the most obvious
remnants of that time is the matrilineal lines of royal descent found
universally in African societies, and which Diop delineated in his
Two Cradle Theory as a major component of African cultural
continuity.F
Isis, the symbol of the quintessential Black woman, is described
in numerous myths, tales and hymns as the one who taught the arts,
mathematics, alchemy, astronomy, medicine, writing, weaving,
ceramic, and laid out the social judiciary laws 'governing human
relations." More importantly, there is a constellation of historical
antecedents in the relatively high status of women in the Nile
Valley civilisation, and later, North and West Africa.
The Kaaba itself appears to symbolise both civilisation and the
Black woman; it is the burial shrine of an Ethiopian woman under
whose skirt civilisation was born. The word Kaaba is a compound
of two complementary aspects of the soul whose dimensions form
the base of the pyramid. In ancient Mexico, the black chabbah
stones symbolised the sacred authority bestowed on the
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Quezacoatl's who were the messengers of cultural innovation and
civilisation. 15
The Muslim pilgrimage or Hajj, named after Hajjar, is a ritual re­
enacting the peregrinations ofHajjar while she attempts to save the
life of her sick son, Ishmael. The circumambulation of the
Kaaba,16 the most crucial part of the Hajj ceremony, is the ritual
calling up of her spirit, a spirit of civilisation, faith, learning,
enlightenment. The fact that the most important ceremonial ritual
in Islam is an invocation to the civilising spirit of an enlightened
Ethiopian woman seems to suggest that her presence must be fully
known in the world for its order, harmony, and preservation. For
she is Ma, the first creation, Goddess of Harmony, Justice, Truth.
She is Isis, the etheric life substance from which all things are
moulded. Whatever her state of mind or consciousness, this is
reflected in the consciousness of her people. Therefore, the Native
Americans would say, "When the woman is sick, the society is
sick." And that "man is the striking ann of woman.
" Man carries
out the instructions of her mental blueprints. Once those blue
prints mirror the reality of the cosmic world, the humanist vision
of peace can be realised. To this end the Islamic symbols and
rituals were designed, and the spiritual forces of progress have
been turning its wheel in this direction ever since the fall of
woman.
Reversals
The Muslim conquest of North Africa, like the Muslim conquest
of Spain, was for all intents and purposes, a revolution. The white
christian hegemony was broken, lands were confiscated and
redistributed to the poor, equitable social and judicial laws were
enacted, and autonomy was restored to the indigenous
population." As earlier observed, Muhammad in particular was
very much concerned about the rights and dignity of women. Thus
the Prophet would proclaim:
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"The rights of women are sacred. See that women are
maintained in rights assigned to them .. "
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It is surprising, however, that the early Muslim civilisation of
Africa and Asia suffered untold reversals. In fact, considering the
common opinion that the Muslim religion is oppressive to women,
the questions are raised: What ,did just happen to these sacred
rights? What or who changed the liberating tide of Islam to one of
oppression? When did all this occur?
One thing is clear. At the early stages of each religious revolt
women are liberated and given equal status with men until the
cyclical backlash of barbarianism and male dominance takes over,
erasing and interpolating sacred texts, reversing myths, icons, and
maxims to justify male dominance. The revolution in Buddhism,
Christianity and Islam was short-circuited by the intrusion of bad
ideas from the barbarians, stealing the treasures, the banning of
women from public meetings, from receiving an education, or
from making rightful claims to their property. The restrictions of
women in Islam made an opposite tum from the initial revelation,
and the pitiable oppression of women in Islam today is the result.
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Kaukah Siddique explicitly names the influence of the Ottoman
Turks as what changed the liberation tide of Islam to one of
oppression. He states:
.
If a date has to be place on the. finalization of the secondary
status given to women in Muslim lands, I am inclined to
use 1258 C.C, the year in which Halaqu Khan plundered
Baghdad and set fire to the stores of knowledge
accumulated through centuries of scholarship.
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Implications
The rights and activities of women in Islam during the Moorish
Empire arguably has far reaching implications both for women and
Islam in contemporary times. For one, from Isis to Nitocris,
Hatshepsut, Tiye, Nefertitti, Queen Makeda,.Cleopatra VTI, the
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Kentake Queens of Cush, to Queen Nzinga, Amina, Sarrounia,
Yaasantewa, Nehanda, on across the waters to Nana Achaampong,
Harriet Tubman, Sojourner Truth, Ida B. Wells-Barnett and Mary
McCleod Bethune, Black women can draw on an inexhaustible
source of inspiration and intelligence from the blood and
memories of their foremothers. Indeed, when the fruits of such
female geniuses are reaped 011 a large scale as it was in Africa and
Spain, new civilisations are born out of the knowledge of the old.
Moorish women, true to their ancestral paragons, ardently took the
reins of nation building in their hands like the two African women
who founded the first Islamic University at Kairowan, laying out
the rudiments of the same university system used today: the Sufi
mystical schools of the renowned mystic-saint, Fatima, who were
the secret of the great saints of Spain; or Queen Zaynab AI­
Natzawiya of the Almoravid Dynasty, who was the driving force
behind the Almoravid conquest of the Two Empires; or the famed
singer and poet Zumar."
Indeed at the dawning of civilisation- it was the woman who
pulled off the covers of darkness with the rising sun of female
creative intuition - the ability to dream a world into being. The
essence and roots of culture were symbolically linked to the
woman's womb, the first source of cultural development. Women
are the wellspring from which culture springs; they are culture­
bearers. Hence they are the measuring rod of cultural progress, as
� and Malcom-X both were to notice. The progressive
energy of a nation, according to them, was directly related to the
position of its women. DuBois had written earlier, that the
"progress 'of the Negro race depended on the dignity and
intelligence ofBlack women." Thus African Muslim women today
dIUSt somehow resurrect from the ashes of oppression and take
their destiny in their hands. Herein lies the challenge ofthe African
woinan,. She must relink the Ka to the Ba, reclaim the crown of
bigh culture and civilisation, and make revolution a reality.
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Conclusion
From all that has been discussed above, it is obvious that the
position and status of women in Islam during the Moorish period
was equal to none contrary to the current restriction and
oppression of women found in Muslim societies. It is sad that
judging by the present condition of Muslim women, the woman
has a long way to walk to freedom. That the African Muslim
woman today has consented to the betrayal of seltbood is perhaps
the most tragic aspect of this oppression, for it is largely self­
inflicted by its admission to inferiority and compliance to a status
contradictory to human nature. It is important, however, that
women in Islam should take their place in history like soldiers of
the night and be the protectors of their nations again. Indeed the
women should realise that the most valuable thing in the world is a
virtuous woman. Her virtue being the nation's virtue; her
wholeness, health and intelligence, the nation's wholeness, health
and intelligence; her wealth, the nation's wealth. Above all, it
should be known that the oppression of women is antithetical to
the teachings of Islam.
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Patriarchal societies usually ascribe subordinate status to women
on the average. Examples of such societies include, the Jewish
society, the African society and the ancient Near East to some
extent This may not be unconnected with the belief that women
are meant to follow, at all times while the men lead by divine
sanction. Christ lived in the Jewish society and was influenced as
much as he influenced the society. By Jewish prescription Jesus
could be described as a non-conformist; he proposed ahematives
to laid down prescriptions within the traditional Jewish society.
The status and role of women happen to be one of such alternative
teachings. The aim of this paper is to examine the reasons adduced
for the non-conformist attitude of Jesus to laid down regulations
within the Jewish society and the implications of such. Another
aim of the paper is to examine the implication of the above
discussed situation for women and the society in contemporary
Nigeria. We hope at the end of the paper to suggest ways by which
Jesus' submissions could help Christian women and men in Nigeria
today. Suggestions may also be made on the application of such a
situation for Christian leaders in the contemporary Nigerian
society.
Women in the Jewish Culture
The Jewish society from which the Old Testament evolved
reflects the prevailing treatment of women as subordinates. The
woman's duty was to care for her husband and children; she could
own property through her husband. The Jewish law addresses only
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men; women are not considered legally responsible. The sayings of
the Elders in the Jewish society are a good reflection of the status
ascribed to women in the Jewish setting. According to Rabbinic
traditions, "To teach the law to a woman was to cast pearls to the
swine."I Societal regulation and norms forbid a man to speak to or
ask for any type of service from a woman on the street. In the same
vein, women .were denied any access to the law; rather than give
the book of the law to a woman, it is better to bum it. Phyllis Bird
'rightly illustrates the cultural treatment of women in the Jewish
.
setting when he says:
One only needs to see the genealogies of the Old Testament
(Gen.S:lO and (LChron, 1 and 2) in order to see that the Biblical
world is a man's world, for the genealogies are fundamentally
lists ofmales in which women do not normally appear. As is
well known, ancient Jewish society as well as that of Greco -
Roman world were essentially male dominated.
2
It therefore becomes glaring that the lot of women in the Jewish
setting was that of inequality and subordination at all fronts, not
necessarily because of their inadequacies but due to prescribed
traditions enacted and enforced by men .
. Jesus and Women in a Jewish Setting
Jesus interacted with women throughout his ministry at different
levels. A Briggssubmits that "The fact of suffering is nothing new
to women, for they have always bome their young ones in pain and
lived their days in frequent tears before man's aggressions.' Jesus
in recognition of this plight of women attended to their various
needs and thus enSured both their physical and spiritual well-being.
Jesus taught women the truth of life, just as he instructed men.
With Jesus a woman is first a person, an entity, a personality, an
iJidividual and then a woman. As far as cultural traditions in
dealing with' women in the Jewish setting was concerned Jesus
could be described as a non-conformist. Loyal as Jesus was to his
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Jewish inheritance, he was both critical and faithful also. With him
the dichotomy between the male and female ceases' to exist
because in him all are equal. Women ministered to the needs of
Jesus and his disciples just as he took care of their own needs.
Examples of such women include, Mary, Mary of Bethany, MaJy
Magdalene, Martha and Salome. Against Jewish tradition, Jesus
interacts with women openly, (John 4:27, Lk. 10:39, 13:16, Mk.
1:29 and John 11:1-44). Jesus therefore opened the privileges of
religious. faith equally to men and women. The fact that Jesus did
not appoint a woman as one of his twelve disciples is best
understood in the light of the subordinate status of women in the
Jewish setting as of this period. It is certainly not due to the
inability ofwomen to perform such duties creditably.
The Christian Woman and Culture in Nigeria
Various definitions have been proffered for culture. For the
purpose of this paper, we would like to define culture as a social
phenomenon with various separable parts. It is a way of thinking
and an approach to life. Neither theology nor anthropology can say
decisively when culture began, but it can be submitted that God is
responsible for culture, because God created humankind in such a
way that humans are culture-producing beings.
Scholars through the years have expressed different shades of
opinion as regards what the attitude of the Christian should be to
culture. To some, God is opposed to culture because culture is
identifiable with "the world", hence the essence of culture is evi14
(I John 2:15-16 and 5:19). Early missionaries to Africa subscribe to
this stand as deduced from their utterances and actions as concerns
the African culture. Viewed critically, however, this position is
based on some premises that can be described as fallacies: One,
equating culture as a concept with only the negative use of the
Greek word Kosmos in the New Testament; Two, assuming that
culture is only an external thing to humans; and three, assuming
that since satan is able to use culture to his ends, all of culture is
evil.
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It is worthy to note that culture, especially African culture, is
within as well as around the individual. In fact the culture of the
African cannot be separated from his/her orientation, mission and
vision in life. The African is inalienably bound to and by his/her
culture. As Charles H. Kraft has rightly noted "cultural structures
are best regarded as a vehicle or milieu, neutral in essence, though
warped by the-pervasive influence -of human sinfulness."
Culture therefore is not to be seen as an enemy or friend but
rather as something that can be employed by human beings.
Bearing in mind the enormous potential of culture for the African
it therefore becomes glaring that for Christianity to be meaningful
in an African setting the importance of culture cannot be
undermined The authenticity of the above claim has already been
established by the African Independent Churchesin Nigeria. While
Christianity is sin-denying, it is not world-denying.
Women in Christianity in Nigerian are operating within the
African culture. The effect of this on women is double faced. One,
is the need for the authorities and policy makers of Christianity to
yield to calls for a re-appraisal of the subordination of women in
the church, and allow women to occupy leadership cadres if they
. are so qualified, The Bible prescribes equality in the Body of
Christ and it is the duty of the church to enforce this. As John
Totte and R. Coote note:
A special responsibility rests on Christians to be sensitive to the
movement of history to discern the signs of the times, to
distinguish between that which is of real advantage and that
'which has a merely deceptive attractiveness, to ensure that the
will ofQod.becomes the criterion of change and that the whole
life of ...tr-is conformedto the likeness of Christ and renewed
according 'to· the pattern which God himself hasrevealed to us
in the life of the Lord Jesus Christ."
This is also closely related to the status of women in African
culture. Women are not denied participation in leadership
positioftg, especially in the religious realm. This is based on the
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African beliefof the need to maintain a balance in their cosmology
and their relationship with the supersensible world.
Two, is the need for Christian women in Nigeria to appreciate the
African culture and not discard it in it's entirety as being evil.
While there are some customs and practices within every given.
culture that Christianity cannot condone due to Biblical
injunctions, there are others that can be utilised to further the
course of the gospel. While Christianity cannot accommodate
witchcraft of any kind, twin-murder, cannibalism, physical
mutilation and ritual/prostitution to mention a few, the African
concept of hospitality and being your brothers keeper is worthy of
emulation. The Bible enjoins Christians to care not only for friends
but for enemies as well. Marrying this biblical injunction with the
African hospitality (or example can only mean a plus for
Christianity .
Moreover, there is the need for the Christian women in Nigeria to
appreciate and develop the African way of dressing and
behavioural patterns. Respect and humility are two concepts
distinct from stupidity. Both respect and humility are
recommended by both the Bible and African culture, women need
to heed such advice. Less emphasis should be placed on the
Western mode of dressing while the focus is shifted to the African
mode of dressing which is more complimentary to the physical
features of the Nigerian woman.
Conclusively, we would like to stress the need for the Nigerian
christian woman to cultivate a cultural identity which is crucial to
her total appreciation of the christian message' in an African
setting.
Recommendations
Jesus' attitude to women as persons first and then as personalities
is strongly recommended for policy makers in christianity today. It
is only in this light that the spirit ofGalatians 3 :28 can prevail.
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Women need to identify more with the African culture being
Africans. This is to facilitate a deeper appreciation of the christian
message in a cultural setting.
There is the need to identify and appreciate the fact that culture
as a concept is neither a friend nor an enemy but a vehicle that can
be employed by entities for a desired goal. The New Testament
and consequently Christianity is therefore not against culture. In
fact the New Testament attitude to cultural values can be described
as positive, (Rev. 21 :24 - 26).
1 W. Barclay, The Letters to the Corinthians, Edinburgh, St. Andrew Press,
1956,p.160
2
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The Place of Women in The New Testament House Codes
An Exegetical Analysis of ITim 3,11-15 & lCor 14,33b-35
By
Chinedu Adolphus Amadi-Azuogu c.m.f
Introduct ion
The man Paul has been accused as the one who, in his writings,
planted a feminist "time-bomb" which has continued to explode
throughout the course of Christian history. This assertion is made
because this explosion claims only women as its casualties, since it
is only targeted against them. In view of this, the woman of today
is very worried, since a culture of systematic discrimination has
emerged. She is placed on the margin and exploited as if she were
nobody.
However, it has to be pointed out from the very beginning that
inadequate knowledge of biblical exegesis has fanned this type of
misinformation and bias against Paul. The reason for this is that
those who see him as the author of the unfortunate subordination
of women simply take the thirteen letters in the NT bearing his
name as exclusively coming from him. These people ignore the
fact that information from the Pastorals (as we shall soon see), for
instance, depicts a post-Pauline tradition and portrays a turbulent
doctrinal period. Linda M. Maloney was aware of·this when she
said: "I believe that the Pastorals are pseudepigrapbical: their
author is someone other than Paul desiring to claim Pauline
authority for his ideas. ,,1 Nonetheless, on the false premise that
everything bearing the name of Paul must necessarily have come
from Paul himself, two sets of information about women in early
. Christianity were mixed up. The result is that this group of people
came to the false but regrettable conclusion that the subordination
texts of the NT house codes coming from the deutero-Pauline
sources' are also from Paul himself In this way, Paul is
unfortunately misrepresented as the author of the subordination of
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women; as one who formed a viper in embryo which mercilessly
bites women throughout the course of Christian history. Hence, the
central preoccupation. of this short exegetical investigation is to
use one of such texts attributed to Paul to correct this erroneous
impression about him. It is true that something is rotten in the state
0/ Denmark, but the cause is to be sought where things. went
wrong. In view of this the present article will examine the pieces
of evidence about the subordination of women found in what is
technically called the house codes' of the NT or in German the
Haustafel.
Why are these texts so called? They deal with order both in the
family and in the church. Broadly speaking, they follow a
consistent pattern, making use ofthe following pairs: man -
woman� parents - child; slave - master.
The main preoccupation here was with order in the family. Here
various levels of subordination are expressed, with the man always
at the head. This is a code which seemingly confined the activities
of the woman to the family and defines her place and role in the
house and sometimes in the church." However, since these texts
are quite numerous, for the sake of this article, we shal1
concentrate on the texts of ITim 3,11-15 and l Cor 33b-35.
Let The Women Keep Silent 1 Tim 2,11-15 & lCor 14,33b-35
Preliminary Remarks
As the reader will soon see, the NT subordination of women
entered a crucial phase in these texts. In these texis, the coffin was
nailed; Christian women became muzzled and gagged. They will
have to be treated this way for being women and for being created
so by God. Indeed, from the subordination of the woman in the
family (as seen in Eph 5,22-33; Col 3,18-19 etc.), we have now
come to the subordination of this same woman in the church of
God. Rules will now be made to muzzle her mouth in the church.
Free speech will now be a luxury that cannot be afforded, An
eternal ban will now be imposed on her on account of a biological
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difference in gender. They will now be interdicted and proscribed.
This signals to us that we have now arrived at a sad ecclesiological
juncture, the prohibition of women from speaking in the church of
God. Here it is no longer about a house code, but now abouta
church code, which spells out the place of women in the church
and how these women are supposed to behave before men in the
Christian assembly. As will soon be seen, this code clearly
proscribes and forbids these women from carrying out certain
functions in the church.
In the two sets of. texts shortly to be analysed, we shall see how
the men who shaped the NT "usurped" divine power and imposed
an eternal ban on women not to speak in the church which is
supposed to belong to them and to these men on equal terms. The
unfortunate thing about this ban is that it is done in the name of the
Holy Scripture, thus giving the false impression that this is also the
revelation of God. It is a situation, such as we have in these texts,
which prompted the feminist Elizabeth Schussler Fiorenza to
maintain that no text which destroys the personal and human worth
of women can be the revealed Word ofGod. 5 However, the biblical
authors in our study did not pay attention to this. They were not
satisfied with the provisions of the house code which subordinated
women to men in the family. In view of this, they decided to
extend this to the level of the church. This means that these
women should be under men not only in the family but also in the
church.
Indeed, if our criticism of the authors of the subordination of
women in the house codes was mild, it will not' be enough to do
the same here. The two authors below have laid down very firmly
the foundation of an unfortunate situation in which women suffer,
even today in our church. Will women ever forgive them? It is in
relation to this that Linda M Maloney made this observation:
At the same time, these letters are both frustrating and
depressing to the Christian woman who reads them: their
tone (especially as regards women and their roles) is
negative to the point of ferocity, and it is this negative and
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oppressive quality that has dominated interpretation and
authoritative application of these texts in the succeeding
two millennia. 6
With this in mind, these authors applied a typical temple or
synagogue mentality in which the woman was supposed to be
purely passive and quiet. Accordingly, in the synagogues these
women were assigned special places behind a screen," from where
they acted like silent spectators. So these authors were working
within a tradition of this kind inherited from their Jewish past.
With these preliminary remarks, let us now begin a reading of the
texts involved. The two texts will be studied together because they
have so many similarities.
1Cor 14,33b-35
33b Hos en pasais tais.ekklesiais
ton hagion 34 hai gynaikes en
tais ekklesiais sigatosan oy gar
epitrepetai autais lalein, ana
hypotassesthosan, kathos kai ho
nomos legei; 35 ei de ti mathein
thelousin, en oiko tous idious
andras eperotatosan; aischron
gar estin gynaiki lalein en
ekklesia.
lTim 2,11-15
11 gyn� en hesychia manthaneto en pase
hypotage. 12 didaskein de gynaiki ouk
epitrepo oude authentein andros, all'einai
en hesychia. 13 Adam gar protos
eplasthe, eita Heva. 14 kai Adam ouk
epatethe, he de gyne exapatetheisa en
parabasei gegonen; 15 sothesetai de dia
tes teknogonias, ean meinosin en pistei
kai agape kai hagiasmo meta
sophrosynes; 3,1 pistos ho logos.
Translation Translation
33b As in all the churches of the It Let the woman learn in silence in all
saints 34 let the women in all the submissiveness; 12 So I do not permit
churches keep silence; For it is any woman either to teach or to
not permitted to them to speak, ,domineer man, but to be in silence. 13
they should be submissive, even as For Adam was formed first, then Eve. 14
the law says; 35 If there is And Adam was not deceived, but the
anything they want to know, let woman was deceived and [consequently]
them ask their husbands at horne; became a transgressor. 15 Yet she will be
for it is disgraceful for a woman to saved through child-bearing, if she
speak in the church remains in faith and love and holiness
with sobriety.
The reader sees that the contents of both texts are basically the
same and directed against the same persons (women). On the one
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band, these women are not permitted to teach and on the other
hand they are ordered to be silent and to be submissive in the
church. The language is very tough and
. both texts are very
uncompromising in their hostile reaction against women speaking
or teaching in the church. In both traditions, the subordination of
women reaches its turning point.
These two texts present a textual critical problem to the exegete.
If it is argued that Paul was not against women, why do we
suddenly find such a-hostile and anti-feminist text in a letter (l
Corinthians) attributed to him and recognised as coming from
him? Does the exegete now not find himself boxed into a literary
corner, where he must now resort to the apologetic game? Is he not
in a dilemma and on a cross-road? Is there now no impasse? How
can one resolve this apparent contradiction in Paul, without
explaining away the problem just to uphold the thesis that Paul
was not against women? This is the first task now before us. So let
us try to resolve this riddle.
a). Textual Evidence'
The first thing that the critical reader notices. is that the text of
l'Cor 14,33b-35 is in a very awkward position, especially when it is
seen in the overall context of the Pauline discussion of the
charismatic gifts (ICor 12-14) in which it is found. Is this text
Pauline or not? And is the idea contained therein from Paul
himself or not? We do not intend to take up all the details of the
arguments here.
9 However, suffice it to point out that the
manuscripts themselves are confused. They were not even sure
where to fit this awkward text. This already points to the
problematic nature of ICor 14,33b-35. Indeed, we have these three
sets ofmanuscript evidence:
(i). The following sample manuscripts retain the text of l'Cor
34-35 where it is now, that is coming after l'Cor 14.33, as one
finds in the RSV. These manuscripts are: p46, �, A, B, K, Y
and several others. These are mainly the Alexandrian witnesses.
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(ii). Others, mainly the Western witnesses, place this lCor 34-
35 after lCor 14,40. These include: D, F, G, 8, 8* and many
others.
(iii). In the codex Fuldensis, these verses were inserted at the
margin after 14,33. In other words, this very document was
totally confused, unsure what to do with the text of ICor 14,33-
35. The fact that the editors of this very manuscript placed it on
the margin can be interpreted to mean that they did not
recognise it as an authentic Pauline text. It is possible that they
considered it as an interpolation or an editorial appendix
coming from a non-Pauline hand. If this were not the case, it
becomes difficult to explain why they had to place it where they
did..
Whatever is the case, the reader sees that the text of lCor 14,33b-
35 began to raise problems as early as the history of textual
criticism. The doubt which we have today, about its authenticity as
Pauline, was already present from the earliest possible time. In
effect, we see that even the ancient scribes were not so sure of
what to do with this unit. Two reasons can account for this
uncertainty. In the first place, it is awkward in the context of the
discussion on charismatic gifts where it is found. Secondly, it
displays an acute inconsistency with the usual Pauline attitude
towards women. So from the manuscript tradition and
transmission, its Pauline authorship is already questionable.
Therefore, this does not permit us with certainty to say that it is a
Pauline text. Consequently, the idea present in the text is also
suspect as Pauline. So the benefit of the doubt goes to Paul.
b). The Context Oftc» l4,33b-35
The next thing that we intend to do now is to examine the context
in which this controversial text is found. First of all, it is situated
within the context of the Pauline discussion on the charismatic
gifts. The language of the questionable text at stake is completely
at odds with the overall language of l Cor 12-14. Anyone reading
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this unit sees that lCor l4,33b-35 suddenly breaks up the logic and
the sequence of the discussion and abruptly introduces a topic
outside the universe of discourse. Besides, this contradicts the
overall approach found in the letter. Indeed, in lCor 11,5, Paul
allows women to prophesy in the church, despite the problem
which the whole unit (11,2-16) raises. In which case, be did not
impose silence on them. to Paul is out to re-unite the divided
Corinthians ( 1 Cor 1,10-17). His language was love-oriented,
appealing to all to work harmoniously.
Indeed, if one removes lCor 14,33b-35 there is a perfect link
with the rest of the discussion. This points to the fact that 1 Cor
14,33b-35 is an editorial insertion from somebody at home with
the tradition ofthe pastoral epistles, who possibly felt that Paul has
gone too far in granting so many concessions to women. He
therefore made this corrective remark to try to set the clock "right"
from his own Jewish perspective.
c). The Pauline Tradition
Next, it has also to be pointed out that the introductory part of
ICor 14,33b-35 does not reflect the reality in the Pauline church.
In ICor 14,33b-34, the pseudo-Pauline author makes it clear that
the ban on women exists in all the churches which he knows - hos
en pasais tais ekklesiais (as in all the churches). From this we: learn
that in all the churches known to the author of the controversial
text that it is customary for women not to speak in the church. This
is a practice not seen in the Pauline churches but perhapsa feature
of the deutero-Pauline churches, as we see in the pastorals (1 &2
Tim; Titus). The churches which the author has in mind are
seemingly these churches of the Pastoral epistles. Otherwise, this
practice is not attested in Paul. In effect, this points towards a
different authorship of the text in question.
Finally, based on the manuscript evidence adduced above, I
ascribe to the solution found in the Codex Fuldensis, where 1 Cor
14,33b-35 was simply placed at the margin after 14,33. In this
case, I would label this text a pseudo-Pauline text or an editorial
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remark. II It works against all that we know of Paul. It has an
unambiguous affinity with the Pastoral letters. We shall try to look
for its authorship in this direction.
d). Literary Affinity With The Pastorals
A close examination. of the text of lCor 14,33b-35 and that of
ITim. 2,11-12 (as one can see above) reveals an obvious similarity
in style, vocabulary, idea and emphasis. Let us concentrate on a
comparison of the two texts for the moment.
(i) Both texts are very insistent and unambiguous on the silence
of the woman in the Christian assembly. This becomes only an
assembly of men, with the women members only passively in
attendance. The women are to participate as "dumb" people,
saying or uttering . nothing. They are simply to attend as the
"yes" members of the Christian assembly." In imposing this
silence, both texts used a common word sigao - to keep silent or
to be .quiet. Also the same verb epitrepo (to allow or permit
someone) was used to refuse women the permission to teach in
thecburch.
(ii) Both texts made a common appeal to Scripture (the account
of the fall) in proposing their subordination-ecclesiology.
However, some differences are also found. Whereas lTim 2
mentions the text 'of Scripture concerned, ICor 14,33a..35 only
says that the law said so.
(iii) These two texts reflect the mood of the house codes in
relation to women. Hence, the radical and extreme
subordfnation which one sees inEphesians is again repeated in
these two traditions.
The stand to be taken in this work, when this literary similarity,
text critical
. evidence and all other arguments are assembled
together, .is that lCor 14,33b-35 offers no convincing reason to
believe that it belongs to Paul. Based on all the evidence having a
bearing on the case, my own position is that it belongs to the same
tradition or to a similar tradition with 1 Tim 2.13 I think that we
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have the case of pseudonymity here. Somebody (perhaps, a pious
orthodox Jewish disciple from the school of the Pastorals) has
written in the name of Paul in order to try to reduce the-influence
of his liberally proclaimed freedom and equality: With this, let us
now go into the details of the exegesis involved, beginning with
the controversial 1 Cor 14,33b-35.
1Cor 14.,33b-35
(1) This text begins with an introduction - has en, -pasais tais
ekklesiais ton hagion ("as in all the churches of the saints"). With
this the author alerts his readers that there was an already existing
practice in all the churches known to him. He gave this important
signal with the use of has (as). So what he is about to say is
nothing new. It is an old custom in what he calls "the churches of
the saints". Those .to whom. he now wants to address probably
know this too. In any case, he now proceeds to remind them what
this practice is all about.
Next, in 1Cor 14,34, the pseudo-Pauline editor gives us the list of
what obtains in "all the churches ofthe saints". These are:
a). hai gynaikes en tais
ekklesiais sigatosan
b). ou gar epitrepetai autais
lalein,
c). alia hypotassesthosan,
kathos kai ho nomos legei
let the women in all the
churches keep silent
For it is Bot permitted to
them to speak,
but they should. be
submissive, even as the law
says
With this ecclesiastical command that women should keep silent
in the churches this author carries his own subordination of
women from the home into the church. Here these women are to
become "dumb" Christian participants in the church which belongs
to them and to this writer. They should be present like silent and
bereaved mourners. In effect, they have been robbed of initiative.
From now on men are the only ones who should speak in the
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church and who could legislate for these woman. These women
will now be like outsiders and strangers. They have now become
the silent worshippers ofChristianity, forced to contribute nothing
to theological discussions and having no say in dogmatic
definitions, making no serious contribution. towards church
policies. The seriousness of this prohibition order lies in the fact
that it is to be in the churches.
This Greek imperative form sigatosan is from the verb sigao
which is used in the intransitive sense and has the following
meaning:(a). to keep silent (b). to say nothing; (c). to stop
speaking; (d). to become silent 14
From these various meanings, the reader sees that the author
chose his word very carefully and left no room for any ambiguity.
He knew what he wanted to say and was very precise about it. As
one sees, absolute silence was imposed on these women, all in
God's name. They are to be present like a muzzled ox, uttering no
word. So the author gagged them. They have now been fettered
and must now organise themselves in liberation movements to
break their chams.
Thissame author will now go further to strengthen his religious
ban on women. He does this with this phrase - ou gar epitrepetai
aiaais lalein (it is not permitted to them to speak). Here the author
shows that he means what he has been saying. So he uses this verb
epitrepetai (a passive form) from epitrepo. Ordinarily, it means to
allow, permit, order, instruct. With the infinitive, as we have in our
text, it means to permit or allow." But it was negated in our
context. The construction .is <ou gar epitrepetai>, meaning - it is
not permitted. So these women are neither permitted nor allowed
to. speak in the church, This is an unfortunate ecelesiology which
also provides the platform for the present day practice in the
church:
Finally, the author goes forward to tell us what ·these women
should do. On the contrary (alia), he maintains, they should be
submissive (hypotassesthosan). First ofall, the use of the word alia
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(which in general means but) plays a contrasting role here.
Accordingly, we translate it as "on the contrary" to bring this out.
The author is contrasting what these women should not do with
what they should do. On the one hand, they are not to speak in the
church, but on the other hand, they are to be submissive. Both are
extremes which help to create a second class people in
Christianity. This author is doing all these things because of the
biological gender of those involved. They have to be subjected in
this way for the simple reason that they are women. So for this
author, it is virtuous for the woman to keep silent in the church and
to be subordinated to the man. Simply, she has to accept the
authority of the man in all things."
The role ofhypotassesthosan
This is a passive imperative form from the verb hypotasso. What
does it mean? It is a standard verb of subordination in the NT
house codes." The noun from it is hypotage which means
SUbjection, subordination, obedience." The verb itself means to
subject, to subordinate, to bring someone into subjection. It can
also mean to become subject, to subject oneself 19 This active
meaning is to be ruled out in our own context since we have a
passive imperative.
This verb also means to place under, to affix under." When it is
used in the middle voice (reflexively), it means to acknowledge as
lord and master, to lose or surrender one's own rights or will." This
is probably the meaning in our own context. In which case, it
means: let them be made to surrender their will, let them be made
to acknowledge as lord. In this sense, it becomes a hierarchical
term used to express one's relationship to a superior." In the house
code, this verb is also used for the submission of slaves to their
masters.23
This author now goes forward to hide under the shadow of
Scripture to justify his unfriendly statements about women. He
insists that the law supports his own position (kathos kai ho nomos
lege; - even as the law says). We know that the Pentateuch" is
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sometimes referred to as the law or the torah. The author,
however, did not give us the text he has in mind. If I may
speculate, based on the parallel tradition in 1 Tim 2.13, the text of
the law this author has in mind is probably the Yahwistic account
of the creation in En 2,4b-25. Also the author of Ephesians knew
this particular account of creation and even quoted directly from it
(Eph 5,31). One sees that the Yahwist sowed a dangerous seed of
subordination, without probably wishing that it be used the way
later traditions did.
Now the pseudo-Pauline writer will go on to make his final
remarks about his "teaching" on the subordination of women. How
will these women. get matters clarified if they were to have a
confusion. The answer is in lCor 14,35 where the author sealed his
doctrine of subordination. The only place where women can open
their mouths is in their homes. Only, then, could they ask their
questions. Even at this, they are to ask their husbands. But he did
not tell us who would help the widows or the unmarried members
of his community who have no husbands.
Nevertheless, the author went further to strengthen his extreme
subordination by maintaining, for the last time, that it is not good
for women to speak in the church. For him, this is aischron - an
adjective from aischros which means disgraceful, ugly, shameful,
base." Here we see that this author was very uncompromising. He
was in no mood to dilute or water down his statements. For him it
is a base, shameful, ugly and disgraceful thing for women to speak
in their own church. On account of this, these women were
absolutely forbidden to speak in the church and placed to remain
perpetually passive and submissive. This is the way the author of
lCor 14,33a-35 has defined the place of women in his "churches".
With this, he has put them in a second class position, an
unfortunate position which they still occupy today. They have been
banned from speaking in the church and from competing with men
in the church. For some people, the God who created men and
women in his own image and likeness (En 1,27) forgot to give to
women the "charism" to be able to enter into this competition and
to become leaders also in this church. In effect, their voices are not
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meant to be heard. But will the woman be happy reading lCor
14,33b-35? When it is proclaimed as the Word of God., will she
willingly and happily respond "Amen"? This leads us to the similar
and sorrowful position held. by the author of 1 Timothy.
The Woman Should Not Teach 261Tim 2,11-15
Preliminary Observations
Timothy seems to combine- several principles of the other texts
on the subordination of wom.en. In the first place, it has a
formulation similar to that in Ephesians. For instance, in Eph 5.24,
the woman is to be submissive to her husband en panti - in all
things. Likewise, here in 1 Timothy; the subordination of the
woman is said to be ell pose hypo/age - in an submissiveness.
Next, both 1 Timothy and Titus are united in maintaining that the
woman's role is to bear children. For TTimothy he uses the word
teknogonias - child-bearing, while Titus used philoteknous - lover
of children (Tit 2,4). We see that the subordination of women was
a feature of the church communities represented by the NT house
code, even though differences in emphases existed. For instance,
between 1 Timothy and Titus, there are minor differences, though
they belong to the same tradition of the Pastorals. Whereas
ITimothy forbade a11 teaching activities to women (ITim 2.12),
Titus permitted limited teaching activity (Tit 2.3). Even at this, the
aim of this is to teach the young women how to be submissive to
their husbands and to be good bouse keepers. So the teaching
function of the women of Titus is to help to grease the tools of
their subordination. With these preliminary remarks, let us now
examine in details the text of 1 Timothy.
The author began on a very strong note (1Tim 2,11),
commanding women to learn in silence (en hesychia manthaneto)
and in all submissiveness (en pase hypotage). Here he assigns two
roles to women: learning and keeping silence. These become two
important feminine virtues in this community. The author also says
how they are to carry these out: They have to do them en pave
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hypotage - in all submissiveness. Absolute and unquestionable
subordination is demanded of them. These women could be
present in the Christian assembly but on the condition that they
remain speechless. Based on this mentality, we see that ordinary
spectators in a football match are better than them. Such is the way
1 Timothy has helped to complicate the problem of the place of
women in the church.
Next, 1 Tim 2,12 now goes further to re-enforce what has just
been said. Further ban was imposed on these women on three
points: (a). They were expressly forbidden (ouk epitrepov to teach
(didaskein). (b). They were forbidden (ouk epitrep6) to have
authority (authentein) over the man. (c). They were ordered
(all'einai) to keep quiet (hesychia). These statements can be re­
formulated as follows: I do not permit any woman to teach; 1 do
not permit any woman to have authority over the man; As a result,
they have to keep quiet.
The reader sees that this is a negative programme that has
continued to influence church regulations about women. Even in
OUf own time, church policies reflect this programme mapped out
by 1 Timothy. Is it not possible that such a mentality represented
here and elsewhere has influenced the document "Third Instruction
On The Correct Implementation Of The Constitution On The
Sacred Liturgy", Liturgiae Instaurationes of 5th September 1970
when it said that "in accordance with the rules governing this
matter, women may proclaim the scripture readings, with the
exception of the gospel. "27 Once more there is something
considered to be a male prerogative, which 1 Timothy fought to
preserve. In any case, the reader sees in 1 Timothy the beginning of
the exclusion of women from the hierarchy and office of the
church.
Now 1 Tim 2,13 goes on to justify this teaching on women with
the use of Scripture. Thus it says - for Adam was formed first, then
Eve (Adam gar protos eplasthe, eita Heva; As one can see, the
author invokes the Yahwistic account of creation (En 2,4a-25) to
support his doctrine of the subordination of women. A critical
reading of the text in question shows that the Yahwistic narrator,
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consciously or unconsciously, planted a dangerous seed of the
subordination of women. The narrator preserved two units which
deal with the separate creation of man and woman. In these
accounts, the man was created first (En 2,7-8) and then the woman
(En 2,21-23) but as an afterthought (En 2,18). So man was created
before the woman. In which case, God did not create man and
woman at the same time, as the priestly account in En 1-2,4a
seemed to suggest (cf En 1,27).
Seen from this standpoint, 1 Timothy is quite at home with this
tradition. But is it justifiable to use it to support the subordination
of women? Is this the main point of the Yahwistic account or was
the narrative not a sexual aetiology seeking to explain the sexual
relationship between man and woman?" Notwithstanding, the
author of 1 Timothy interprets it to mean that the woman should be
absolutely subordinated to the man because he (the man) was
created first. To the question: Was the man created first in the
Yahwistic account and then the woman? The answer is "yes"." But
to the question: _ Should the woman, as a consequence, be
subordinated to the man? The answer i s and m us t bean
emphatic "no", It will be unfair to use the text of the Yahwist to
explain away the subordination of the woman to the man, as if this
was an essential part of the Schopfungsordnung - order of creation.
The type of radical subordination envisaged and taught by
1 Timothy is not to be read into the text ofEn 2.
Nonetheless, l Timothy (lTim 2,14) continues to hide under the
shadow of the Yahwist. This time, he goes to the account of the
fall of man in En 3. Hence he says - and Adam was not deceived,
but the woman was deceived and [consequently] became a
transgressor" (kai Adam ouk epatethe, he de gyne exapatetheisa en
parabasei gegonen). Here the author of ITimothy picks up the
account of the fall in En 3 to support his radical programme of the
subordination of women. This enables him to insist that Adam was
not deceived. As the reader sees in the text of En 3, the woman
was the one who was tempted and was also the one to be deceived
first (En 3, 1-6a). But the story did not end here. It continued with
En 3,6b. Here the man was also deceived and so he too ate the
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forbidden fruit. So it is not true, as LTimothy contends, that the
man was not deceived (Adam auk epatethe) and that only the
woman was deceived. Here the author of I'I'imothy has done a
one-sided reading of the text This enabled him to bend the
tradition to say what he wants it to say and consequently to support
his radical programme of subordination.
As we have already noted, the evidence in the Yahwistic text
shows that both the man and the woman were deceived and that
both were also punished (En 3,16-24). In fact, in the trial scene (En
3,8-13), the trial of the man (En 3,8-12) lasted longer than that of
the woman (En 3,13) which was summarised only in one verse.
Also the man was tried first and his defence shows that he admits a
deceit, even though he did not take the responsibility for such a
mistake. Hence, he said: "The woman whom thou gavest to be with
me, she gave me the fruit of the tree, and I ate" (En 3,12). In other
words, the man himself has ,confessed being deceived, even if he
pleaded not guilty. Even at this, the defence of the woman was not
different. In a similar formulation, she also-admits deception but
like the man could not accept responsibility for it. Hence, she said:
"The serpent beguiled me, and I ate" (En 3,13). It is precisely on
the condition that both were deceived and were found guilty that
the woman and the man were punished, as the rest of the narrative
ofEn 3 tells us. In the light of this, it is unfair for 1 Timothy to say
that Adam was not deceived, but the woman was deceived and
[consequently] became a transgressor. Both the man and the
woman were deceived and both became transgressors. 31
Finally, ITimothy (LTim 2,15) offers this soteriological principle
to guide the women in his community: Yet she will be saved
t h r 0 ugh chi I d - b e a r i n g , if she remains in faith and 'love
and holiness with sobriety - sothesetai de dia tes teknogonias, ean
meinosin en pistei kai agape kai hagiasmo meta sophrosynes. Here
the author uses the Greek preposition dia (through) to propose a
soteriological principle for the woman. Her salvation lies through
child-bearing - dia tes teknogonias. Child-bearing becomes an
essential element in the life of the Christian woman. Here
1 Timothy does not foresee the possibility of the celibate life for
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the woman." Based on his principle, how would such women be
saved? This question was of no interest to him.
Above all this woman is also required to remain in faith, love and
holiness and with sobriety. This becomes the soteriological
programme which the author has mapped out for the woman. So
child-bearing defmes the salvation of the woman. She becomes
confined to the household. Her holiness and sanctification lies
squarely here and not in having any authority over men or in any
teaching function in the church. That was the way 1 Timothy
understood the role ofwomen in Christianity.
Concluding Remarks
The first thing which one sees in the study of women in the in the
NT house codes is the contact between gospel and culture. These
writers inserted their culture into the NT. This is; also true of the
constant demand they were making from women to remain
completely submissive to men. One is not to forget this cultural
element, which unfortunately seems to have set the. agenda for
determining the place of women in the church today. These
authors simply allowed themselves to be heavily influenced by
their Jewish past. Sadly and regrettably, today people use their
supposedly Christian texts to insist on the unfortunate and sad
subordination ofwomen.
Was it not Tertullian who had the courage, (like the deutero­
Pauline epistles before him) to say that "a woman may not speak,
nor baptise, or 'offer' [the Eucharist], nor claim the right to any
masculine function, still less to the priestly office. "33 What an
unfortunate statement. This is still the programme of action. in
force today. Did the "Third Instruction On The .Correct
Implementation Of The Constitution On The Sacred Liturgy",
Liturgiae Instaurationes of 5th September 1970 not declare as
follows: "The traditional liturgical norms of the church prohibit
women (young girls, married women, religious) from serving the
priest at the altar, even in women chapels, houses, convents,
schools and institutes.'?' Luckily, the German and other European
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churches have overcome this difficulty by enrolling active female
mass servers and even women who play diaconal function by
distributing holy communion during and outside the Eucharistic
celebration. This is one step forward and a step in the right
direction.
But what crime have these women committed? Their only crime is
that God created them to be females. And the reason here is
biological and not theological. I do not think that if Jesus were to
be here today that he would simply prescribe and adopt the line
recommended either by ITimothy or Tertul1ian. With this type of
mentality, the equality of man and woman becomes something
which is absent in church dictionaries and documents. There
should be equality of man and woman in the secular society but
not in the church. This is an unfortunate situation from which Paul
distanced himself and sought to rectify. Hence, the slogan no male,
no female in Gal 3,28. The liberty which Christ brought is for all,
irrespective of biological gender, race, culture or geographical
origin. Jesus proclaimed a radical liberty, which Paul and some of
the NT communities pushed forward and radically proclaimed. In
an atmosphere of this nature, the women in the time of Paul were
obviously greatly in need of another redeemer, since they were
being reduced to second class creatures. Paul, then, intervened and
sought to be another "Moses" for these women and so presented a
radical "gospel" and a proclamation which tried to redeem and free
them from their "prison yard". Therefore, the fate of the woman
today is not the making. ofPaul.
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todav. do they teach? Yet it was Paul who gave this maxim: no male, no female
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Paulinus Ikechukwti Odozor, c.s.sp Richard A. McCormick and the Renewal of
Moral Theology. Notre Dame and London: University of Notre Dame Press:
1995 Pp. xvi,,254.
The Pastoral Constitution on the Church in the Modern World contains the
following remarkable passage:
The Church safeguards the deposit of God's Word, from which religious and
moral principles are drawn. But it does not always have a ready answer to
individual questions, and it wishes to combine the light of revelation with the
experience of everyone in order to illuminate the road on which humanity has
recently set out (Gaudium et Spes, No. 33).
Elsewhere, the Council called specifically for the irnproveinent of moral theology
(Optatam Tonus, No. 16), with emphasis on the calling of the faithful in Christ
and their obligation to produce fruit in love for the life of the world.
Paulinus Ikechukwu Odozor, c.S.sp. has given us a masterly account of one of
the major contributors to this programme of renewal in his book, Richard A.
McCormick and the Renewal of Moral Theology. This work is more than a
straightforward account of McCormick's thought; it is a creative interpretation.
The author highlights McCormick's major achievements. In a respectful, critical
way� he draws attention to some perceived inadequacies in method and content.
He also points to limitations in McConnick's world-view, which affect the value
of his overall contribution, Odozor's final chapter offers sug .tive clues about
.how moral theology npgbt proceed in the future, in a more l.. l()bal setting and
with more awareness of the variety ofhuman cultures.
The Vatican Council wished to relativize the certainties of the manual tradition;
to encourage respect for theauthority of human experience; a greater awareness
of the complexities and struggles of individual lives, a person-centred morality.
The Council called for a greater tentativeness in moral judgements and a genuine
dialogue between theology, the human sciences and the wider society.
All of these features of the renewal of moral theology are enshrined in the
writings ofItichard McCormick. However, McCormick was and is not a system­
builder, but as he endearingly said ofbimself, a "fire-fighter". Odozor sets out to
systematise his thought and to discover the vital clues to his overall achievement.
This
.,
he does in seven chapters which deal with the central themes in
McCormick's moral theology.
The first chapter contains a biographical sketch and a very interesting account
of the manualist tradition in Catholic moral theology, in which McCormick was
trained. This is followed by chapters on the nature ofChristian ethics, the Church
as moral teacher, Anthropology, proportionate reason, casuistry, and a final
evaluation ofMcCormick's contribution to the renewal of moral theology. From
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the beginning., the reader is made to feel confident in Odozor's grasp of a large
body of source materials and his careful reading of texts.
Proportionate Reason
One of the most rewarding features of this book is the rigorous account of
proportionate reason in chapter 5. This is pursued right from its beginnings in
McCormick's doctoral dissertation, his questioning of the traditional distinction
between direct and indirect voluntareity, the considerable influences of the
Vatican Council and the later publication ofHumanae Vitae; He was determined
to move away from a style of thinking which placed disproportionate weight on
the analysis of the external, physical act. His rejection of the concept of intrinsic
evil as applied to contraception in the encyclical., is a vital clue to the hard core of
McCormick's moral theology: the human person integrally and adequately
considered is the basis for all moral evaluation. How does a particular act relate
to the order of persons, to the hierarchy ofvalues?
The intellectual upheava1 caused by the birth control debate led McCormick to
give increasing weight to teleological thinking. Odozor argues persuasively that
proportionate reasoning is not a matter of simple, utilitarian calculus. For Richard
McCormick, proportionate reasoning is part of the exercise of the virtue of
prudence to protect the basic human goods as much as possible in a complex and
often tragic moral environment. The issue is: what action is most likely to
promote the good of the human person integrally and adequately considered?
Central to all of this is a conflict in the ordo bonorum or hierarchy of values. The
moral struggle is to respond to the demands of love in particular circumstances,
and not simply seek what is licit.
McConnick insists that proportionate reason in a conflict situation is not a
capricious factor imported into an act already defined; it constitutes its very
object:
In other words, proportionate reason enters into the very definition of what
one is doing. If one conceives proportionate reason as in addition to an act
already definable by its object, then one does indeed get into some
mischievous results ..... (p.I 08).
In the light of official generalised condemnations of proportionalism in moral
. theology, the reader is encouraged to follow the argument step by step
throughout chapter 5, and make up his or her own mind.
I have large reservations about the applicability of proportionate reasoning to
political-moral decision making. I do not see how it can escape the charge of
utilitarian calculus, finally determined by crude political necessity or raisons
d'etat. Odozor addresses this issue in a highly significant passage, with direct
references to McConnick:
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.....AIso justifying obliteration bombing, as Harry Truman did in Nagasaki and
Hiroshima, in. the understanding that it might end the war and thus save more
liVes in the long nm,- is to do serious injury to an associated good, liberty,
because "making innocent (non-combatant) persons the object of our
targeting is a form ofextortion in international affairs that contains an implicit
denial of human freedom. If The bombing has no necessary connection to the
good being sought. (p.lIS.)
The chain of proportionaIist moral reasoning displayed here is chilling in its
implications for moral decision making. The focus ofmoral attention is distracted
from the immediate victims of the obliteration, the hundreds of thousands of
innocent persons who were burnt live and died hideous deaths or were maimed
for life, to the serious injury that will be done to the value of liberty� a necessary
value in international life. The essential wrong-doing is to the human good,
liberty (as distinct from the good of saving more lives), because obliteration­
bombing is a form of extortion in international affairs, which threatens the good
ofhuman freedom.
Ifwe apply proportionate reasoning consistently to this case, and for example,
to the saturation-bombing of Gennan cities in order to break civilian morale and
so win the war more quickly (following a decision of the British war cabinet in
1940), then we have no coherent moral ground on which to identify and reject
the intrinsic wickedness of the mass-slaughter of innocent non-combatants in
war. As for the final sentence - "The bombing has no necessary connection to the
good being sought" - this fragile conclusion will be brisldy refuted by the
politicians and military planners.
The Nature ofChristian Ethics
Of special interest in this book is chapter 2 on the nature of Christian ethics. I
would like to raise some questions provoked by this chapter, and by the final
section summing up Richard McCormick's achievement. I may be permitted to
conclude with some personal reflections stimulated by Odozor's work.
It is not possible in a review to do justice to the nuances of one of the liveliest
debates in moral theology since Vatican Il. However, McCormick's position on
the nature ofCluistian ethics can be briefly stated. Christian faith does not add to
the material content ofmorality, a fundamental mode ofhuman experience, which
can be discovered,by human reason. Reason informed by faith is the key to his
thinkiDg. Christian faitlihas an influence in the shaping ofthe moral agent and the
formation of the moral judgemem. Faith affects hwnan dispositions, intentions
and goals. "It can transform our view of persons and their meaning as well as our
st)'Ie of Performing the moral tasks common to all persons" (p.34). Odozor
itresseS, however, that for McCormick, insight from faith brings "confirmatory"
rather dian "originating" warrants to moral reflection:
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The warrants of faith are confirmatory because they provide the Christian
with a privileged articulation or objectification in Christ of what everyooe
does or can experience. (p.34).
McCormick insists that the warrants of faith are not originating because they do
not and cannot add to human self-understanding any material content which is
strange or foreign to man as he experiences himself in the world. It is just at this
point that moral theology needs to be sharpened and rendered methodologically
self-critical, by taking account of lB. Metz's critique of the bourgeois, private
individual, child of the Enlightemnent:
He is the subject in the subject. He is concealed behind the rational
autonomous man who has come of age in the modem era. He is finally also
the creator of that form of religion which is used, as it were, to decorate and
set the scene, freely and in private, for middle-class festivals and which has
for a long time been current even in normal christianity. Theology, which
believes that it is bound to defend the contemporary human subject
uncritically as a religious subject, is, in this perspective, simply a late
reflection of this middle-class religion. (Metz, Faith in History and Societya
p.33.)
What the individual, possibly a large wage-earner in a multi-national arms
company, "does or can experience", is crucially influenced by the
.
liberal capitalist
society in which he has discovered his ethical self Elsewhere, Odozor makes
some telling points about the limits of McCormick's North American and
European outlook.
What "everyone does or can experience" is socially and politically determined.
There is much more at stake here than the limits of human finiteness. Over the
past twenty years or so, the Church's articulation of the preferential options for
the poor (taken up at various levels in the official Magisterium), necessarily
implies a radically new way of experiencing oneself in the world. The option for
the poor is grounded in the fundamental salvifie truth that the God revealed in the
ludaeo-Christian tradition identifies himself with the weak, the oppressed, and
the crucified. In a violent, unjust world, the full reception of this truth may lead
to new material content in human ethical self-understanding. This will be strange
and foreign to the experience of most citizens in the Northern hemisphere. The
question of the distinctiveness of Christian ethics must be brought beyond issues
of style and the manner of accomplishing the moral tasks common to everyone.
In concluding his chapter on Christian ethics, Odozor makes a very important
point about the goal of moral striving. The manuals always related morality to the
beatific vision, thus giving morality a clear focus. "In McCormick's understanding
of moral theology, there is no room for such consciousness" (pA5). There �s not
much evidence of eschatological awareness, Odozor remarks. This is a significant
lack in any Christian moral theology. It may be due to his concentration on the
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individual moral agent and how he comes to discern right and wrong in a
complex world. Moral theology, however, cannot rest with individual lives. It has
to move from biography to history; the story ofwhole societies; moral struggle in
a world of dependency and famine, bedevilled by the lethal profits from the aims
trade. Moral theology on this wider stage would necessarily lead to a more
satisfying account ofmoral striving.
In his final chapter, Odozor pays tribute to the great achievements of his
subject. In particular, he records his part in the movement from an act-centred,
sin-obsessed morality, to a morality built around the human person integrally and
adequately considered. There is too, McCormick's large achievement in helping
to place theology at the service of the entire faith community and the whole of
humanity, in the quest for the common good.
Odozor is courteous but firm in listing the deficiencies in McCormick's
theology as he sees them. "Closeness to the tradition ensures that one's
theological agenda is dictated by developments within it" (p.l72). This has its
advantages but it has also given rise to some of the _ serious deficiencies in his
work. He has given little attention to virtue ethics or the formation of the
character of the agent; he has little awareness ofvariations of cultures within the
Church, More seriously, be has hardly shown awareness of racism and the
oppression of minorities (pp. 172-173). Odozor's verdict is that McCormick is
too closely tied to the tradition and its concerns.
Recently, McCormick called for what he terms Ifa universalist moral theology"
Odozor traces this search to his belief "that there is a core at which point human
divisions into cultural, racial, or personal groupings disappear. It is thus the work
ofmoral theology to speak to this core or to draw from it in order to appeal to
the human" (p.173).
Wrth all respect, I think that this rational quest for a politically neutral, common
core of humanness is doomed to failure. It leads right back to the moral
rationalism and universalism of the manuals, untouched by critical, historical
consciousness. What seems to be missing is a critical hermeneutical perspective.
Tbe Option/or the Poor
John OBrien, c.s.sp. in his Theology and the optionfor the poor,' has argued
convincingly that a theology from the perspective of the option for the poor is
constitutive of Christian theology. It occupies what he terms a relatively
normative and privileged hermeneutical standpoint.
The massive catastrophic suffering of whole peoples in poverty and
marginalizaiion is more iban a theological theme. Since salvation in Christ is
historically mediated through the achievement of a new quality of human
solidarity of which the poor are the privileged architects, involvement in the
struggle of the poor is a condition of the lived faith, which seeks self­
understanditig in theology. (O'Brien, p.162)
RicItorrlMcCormick and the RenewDl ifMoml TIteoIogy 65 .
The pope declared in an address to cardiDals in Rome in 1985: wI have made
and I do make this optioa, . I identify myself with iL I (eel it could DOt be
otherwise, since it is the eternal message of the Gospel." The option is macIe for
the exploited, those whose basic rights are violated, those whom society
dismisses as "non-persons". One may speak here of a new stage in.the self­
understanding ofthe Christian tradition.
The evange1icaI urgency of the preferential option confronts us through the
pope's words, through theological writings ftom the perspective of the poor, and
through the lives of many hmnble Christians who have made the. option
themselves.
What is urgently neededis a systematic discussion of the essential meaning and
precise ethical and political requirements of the option for the poor. The moral
subject of the option includes the individual Christian, a local community" a
religious congregation or the universal Church.
2
Fr. Odozor has rightly acclaimed Richard McCormick's contribution to the
paradigm shift in Catholic moral theology after Vatican Il, As we approach the
end of the century, the renewal of moral theology must assume a very different
character. There is a need for precise moral reflection on the practical demands of
a radical commitment to work with the poor for the sake of their liberation. One
can only allude here to the nature of the task ahead:
Rather than simply extend charity universally, in an outward radiating series of
concentric circles, the preferential option reverses the usual order of priorities
whereby the nearest are given priority and needs of the most distant are
secondary. Special devotion and priority is given to those to whom we are least
bound by ties of affection, blood, class etc. This preference is rooted in God's
own concern for the "least".'
On the evidence of the book under review, Paulinus Odozor is well-placed to
make his own contribution to the continuing renewal ofmoral theology.
I John O'Brien, Theology and the Option for the Poor, Collegeville, Minnesota:
Liturgical Press, 1992
2 I am indebted here to Stephen J. Pope, The "Preferential Option for the Poor"
An Ethic for "Saints and Heroes"? Irish Theological Quarterly, No.3, 1993,
pp.161-176.
3
Stephen Pope, loc.cit., p.163
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